KAMALESWAR BHATTACHARYA 


ONCE MORE ON TWO PASSAGES OF THE PALI CANON 


pathavattena ananubhiitam, Gpassa Gpattena ananubhiitam, 
tejassa tejattena ananubhiitam, vadyassa vayattena ananubhiitam, 
bhiitanam bhiitattena ananubhittam, devadnam devattena ana- 
nubhiitam... sabbassa sabbattena ananubhiitam’. 


i ita ith ita 


2. viftfiGnam anidassanam anantam sabbatopabham'/ 
ettha Gpo ca pathavi tejo vayo na gadhati// 
ettha dighaji ca rassaii ca anum-thiilam subhdsubhan/ 
ettha ndmaii ca riipaii ca asesam uparujjhati// 
vififidnassa nirodhena etth’ etam uparujjhatiP 


Some thirty years ago I read a paper on these two passages, and a 
famous Pali scholar, after having read the summary, did not come to 
that I did not understand the Pali texts. Perhaps he believed that V. 


1, On the reading see K.R. Norman, “An Epithet of Nibbana”, Sramana-Vidya: 
Studies in Buddhism. Professor Jagannath Upadhyaya Commemoration Volume | 
(Sarnath, 1987), pp. 23-31 (Collected Papers II, Oxford, Pali Text Society, 1992, pp. 
183-189). 

2. Majjhima-Nikaya |, pp. 329-330 (Brahmanimantanika-sutta). The editions of 
Pali texts quoted here are those of the Pali Text Society. 

3. Digha-Nikdya |, p. 223 (Kevaddha [Kevatta]-sutta). 
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Trenckner, while editing the first volume of the Majjhima-Nikdya in 
1888, was right in attributing the words of the Buddha to his adver- 
sary, despite the fact that this attribution has led to the following pic- 
ture of the Buddha - not too glorious for the Omniscient: 


.. the Buddha did not-attack. the concept of vijfiana by polemics; he 
overpowered Brahma in another way, namely by the use of supernatural 
powers’. 

Perhaps he thought, with other scholars, that the word vififidna 
used twice in the Digha-Nikdya passage refers to the same entity. 
Finally, he thought perhaps that it was not even necessary to relegate 
these passages - which apparently set forth an Upanisadic doctrine - 
to a “precanonical” or “pre-Hinayanistic” Buddhism, as St. Schayer 
did. 

Be that as it may, I have written on the subject’, and, as could be 
expected, my work has had no impact at all on later studies. For rea- 
sons not quite clear to me, Etienne Lamotte cited the Digha-Nikdya 
passage to explain a passage of the Mahdprajfadpdramitasastra 
(Upadesa), which puts forward a view that is attributed to the ekacca- 
sassatikd ekacca-asassatika in the Brahmajdla-sutta of the Digha- 
Nikéiya’. More recently, Steven Collins, in his book Sedfless persons, 
has discussed at some length the Kevaddha-sutta passage; and, given 
the extraordinary character of his observations, I wish to make a com- 
ment on them. 


4. HANME NAKamura, “Upanisadic Tradition and the Early School of Vedanta 
As Noticed in Buddhist Scripture”, Harvard Journal of Asiatic Studies 18 (1955), p 
79. More on this in my Acharya Dharmananda Kosambi Memorial Lectures, 1997 
(Bhandarkar Oriental Research Institute, Pune, 1998). 

5. St. SCHAYER, “Precanonical Buddhism”, Archiv Orientdlni VU (1935), p. 131 
(Selected Papers, edited by M. Mesor, Warsaw, 1988, p. 480); cf. C. REGAMEY, “Le 
probléme du bouddhisme primitif et les derniers travaux de Stanislaw Schayer”, 
Rocznik Orientalistyczny XX1 (1957), p. 48. 

6. L'Atman-Brahman dans le Bouddhisme ancien (Paris, 1973), pp. 53-54 with 
the notes. ° 

7. B. Lamotte, Le Traité de la Grande Vertu de Sagesse 1V (Louvain, 1976), p. 
2079. See my review of C.A. Scherrer-Schaub, Yuktisastikavytti, in Journal of Indian 
Philosophy (Dordrecht) 22 (1994), p. 392 ; also L’Atman-Brahman..., p. 13, n. 4. 
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Collins writes: 

Although an enlightened man’s consciousness is a karmic result, it 
is not limited by usual samsaric constraints. It is ‘indescribable, infinite, 
radiant on every side’. We should not misinterpret this kind of consciou- 
sness as a ‘cosmic consciousness’, in the manner of the Veddnta picture 
of ultimate reality as sat-cit-dnanda, ‘Being-Consciousness-Bliss’. 
Rather, like the ‘Widespread, far-reaching, immeasurable’ mind with 
which the monk experiencing the Divine Abidings is:endowed, and like 
the ‘immeasurable mind’ of a monk in the forth meditative stage, and 
like the sphere of Infinite Consciousness attained at the seventh stage, 
this consciousness will cease, at final nibbadna. When final nibbdna is 
attained, everything ceases, even those states and virtues which 
Buddhism itself holds dear. The passage I quoted earlier which spoke of 
the destruction of construction-consciousness by a stream-winner, says 
in the case of the Arhat: ‘through the cessation of the last consciousness 
of an Arhat who is dying into final nibbdna-without-substrate, wisdom, 
mindfulness, and (all) name-and-form cease’. This ‘last consciousness’ is 
said to be a constructed-consciousness, and it is through the ‘cessation 
by non-arising, in virtue of the non-arising’ of this constr ucted-Con- 
sciousness that nibbdna becomes final.. 


And in a note he says: 
Carimaka-viiifianam pi abhisamkhdra-vifiiianam pi (DA. Il. 393, com- 
menting on the ‘indescribable, infinite, radiant consciousness’ of D.I. 


223s) 


A similar interpretation was given by O.H. de A. Wijesekera’. 
What is novel here is that Collins appeals to the Tradition to support 
‘his interpretation. But this reposes either on an intentional distortion 
or on a misunderstanding of Buddhaghosa’s commentary. 


For Buddhaghosa, the first word vififidna in the Digha-Nikdya 


passage, as the word vififiana in the Majjhima-Nikdya passage, does 
not mean “consciousness” at all, “constructed” or not; it is a “name 
‘OF nibbana’ (LOGS aries in the sense that nibbdna is to be 


8. S. CoL.ins, Selfless persons (Cambridge, 1982; reprinted 1990 and 1992), p. 
207 and n. 22 (p. 296). 

9, O.H. pE A. WUJESEKERA, “The Concept of Viififiana in Theravada Buddhism”, 
JAOS 84 (1964), p. 258. 


pkgs cident 
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it - “known through a preeminent means”, é 

And carimaka-vififidnam pi abhisamkhdra-vififidnam pi does not 
gloss the first vififdna, but the second vififidna. It is when this pheno- 
menal consciousness ceases that all the empirical realities - the four 


elements, the antinomies, individuality - cease in nibbdna: 


..attha vifiidtabban ti vitifianam. nibbdnassa tam ndémam... 

ettha Apo ca, ti ettha nibbdne. idam nibbanam dgamma sabbam etam 
apo tiddind nayena vuttam upddinnaka-dhammajatam nirujjhati appa- 
vattam hoti. 

idani tassa nirujjhanupdyam dassento vififiénassa nirodhena etth’ etam 
uparujjhatiti Gha. tattha vififidnan ti carimaka-viffiGnam pi 
abhisamkhara-vifiianam pi...'! 


In his eagerness to isolate Buddhism from the Upanisadic tradi- 
tion, Buddhaghosa explains away vififidna in the two passages. 

But to the impartial reader it will appear that the doctrine set forth, 
especially in the Digha-Nikdya passage, is the same as that of 
Yajfiavalkya in the Brhadaranyaka-Upanisad. In the universal and abso- 
lute Consciousness, all the empirical realities, including individuality, 
cease to exist, and they cease when the empirical consciousness has cea- 
sed. One may recall the passages of the Brhaddranyaka where 
Yajfiavalkya talks about the Gtman as a “homogeneous mass of con- 
sciousness without inside and outside” (anantaro ’bahyah krtsnah 
prajfidnaghana [vijfidnaghana] eva) and at the same time says that 
“after Liberation there is no consciousness” (na pretya samjfasti)'?. By 


10. Sumangalavildsini ll, p. 393. Cf. Papaficasiidant Il, p. 413. — vififiatabban ti 
visitthena fidtabbam, sabbaiiGnuttamena ariyamaggaiianena paccakkhato jdnitabban 
ti attho. Dighanikdyatthakathatika |, p. 512. The Tikd on the Papajicasiidani (edited 
in Burma and recently in India) is not available to me at this moment. 

11. Sumangalavildsini 1, p. 393. At the end Buddhaghosa refers to the 
Mahdniddesa, which may be a mistake for Cullaniddesa: see Collins, op. cit., pp. 
206, 207 with the notes 15 and 21 (pp. 295, 296); also my review of Scherrer-Schaub 
in Journal of Indian Philosophy 22 (1994), p. 392. Note that abhisamkhdra-viiiiidna 
consciousness — “constructive-consciousness”’. 

12. Brhadaranyaka-Upanisad IV, 5, 13; cf. Il, 4, 12. - I find a great deal of con- 
fusion in.K. R. Norman’s paper “Aspects of early Buddhism”, Earliest Buddhism and 
Madhyamaka, edited by David Seyfort Ruegg and Lambert Schmithausen (Panels of 
the Vilth World Sanskrit Conference. General Editor: Johannes Bronkhorst, Vol. II. 
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samjfid here is to be understood, of course, as Sankara makes it clear, 

viSesasamjna or visesavijiidna, “particular (individual) consciousness”. 
And, so far as I am concerned, I do not see anything in the Pali 

Canon that contradicts the doctrine recorded in the two passages. 


Leiden, 1990), p. 24 (Collected Papers 1V, 1993, p. 124). See, however, K. 
BuHatracuarya, L’Atman-Brahman..., p. 45, n. 3, pp. 48 ff. 

On pretya here - “after Liberation”, and not “after death” - see L’Atman- 
Brahman.., p. 50-51. Also SureSvara, Brhaddranyakopanisadbhdsyavarttika 
(Anandagrama Sanskrit Series 16, Poona, 1892-94), p. 1106, st. 437; 
Parthasdrathimigra on Kumiarila’s Slokavarttika, Atmavada 147. 
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